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  CHAPTER ONE 
 INTRODUCTION  
 
 Purpose 
 
In this world full of violence and suffering, people become numb in order to protect 
themselves. Conversely, theological and psychological scholars urge suffering people to cry, 
to mourn, and to express their sorrow in order to become healed. Only after grief and 
mourning can people be energized, be able to envision the unimaginable new future, and be 
capable of soaring again like eagles. Thus, the role of lamenting becomes crucial in social 
justice, especially in the task of trauma healing and reconciliation. 
This thesis aims to compare two kinds of laments in the Ancient Near East in order to 
deepen the understanding of the book of Lamentations in the Hebrew Bible and to apply it to 
the contemporary settings, especially in Taiwan. The book of Lamentations is a collection of 
five separate laments mourning the Fall of Jerusalem in 586 BCE and pleading God for 
restoration; similarly, the city laments in Mesopotamia grieved for the destructions of temples 
and petitioned the deities. Because of the same literature genre, the geographical closeness, 
and the historical propinquity, it is legitimate to compare Lamentations with the Sumerian
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city laments in the Near Ancient East. In addition to that, the comparison of these two texts’ 
similar themes, such as destruction of temples, facilitates biblical readers to acquire a broader 
and deeper understanding of the Lamentations. Therefore, by comparing with Sumerian 
laments, I present a different approach to reading Lamentations and try to contribute to the 
healing of post-war trauma in Taiwan.               
 
Focuses 
 
Through comparative study, the question of the extent to which biblical literature 
emanated directly from the Mesopotamian literature became a central focus for conservative 
scholars. However, this study will not be preoccupied with the polemic agendas of direct 
influence of the ancient Near Eastern literature on the book of Lamentations. Instead, the 
matrix of cultures and languages in the ancient world shall form the crux of this analysis. 
 Ancient lyrical texts are found used primarily in cultic and communal settings. The 
Mesopotamian city laments, for example, were used in vigils against divine anger, and Ps 20 
formed part of the Jewish New Year rite.
1
 Using laments in rituals, in the ancient Near East 
                                                 
1
 John H. Walton, Ancient Near Eastern Thought and the Old Testament: Introducing the Conceptual 
World of the Hebrew Bible (Grand Rapids, MI: Baker Academic, 2006), 117-118. In the ancient Near East, the 
ritual sacrifices and offerings are usually occurred with the prayers in the cults. 
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people strive to calm the heart of the deity, to soothe the wrath of any offended deities, and to 
regain the favor of the patron deities.
2
 The literary forms of prayer and laments, through 
which the ancients cry out to their gods, demonstrate a great dimension of the ancients’ 
religious lives,
3
 and thereby, in ancient laments, the characteristics of the deities can be 
investigated and understood. In addition to perceptions of the ancients and the characters of 
the deities, the interactions between the ancients and the deities can be elucidated through the 
study of laments. Therefore, the destruction of cities/people, the attributes of the deities, and 
the interaction of the deities and people shall form the foundation of this comparison in the 
study.  
In addition, this analysis will illuminate the social function of the city-laments in the 
ancient Near East. In Mary Elisabeth Moore’s words, “Communing with God and others … is 
critical for moving beyond poverty and violence;” that is “to cry and listening to the cries of 
others.”4 Walter Brueggemann concludes that through mourning and listening to the voices 
of the suffering, all power relations would continue to be “under review and capable of 
                                                 
2
 Walton, Ancient Near Eastern Thought and the Old Testament: Introducing the Conceptual  
World of the Hebrew Bible, 72-73. 
 
3
 Kenton L. Sparks, Ancient Texts for the Study of the Hebrew Bible: A Guide to the Background  
Literature (Peabody, MA: Hendrickson, 2005), 83. 
 
4
 Mary E. M. Moore, “Beyond Poverty and Violence: an Eschatological Vision”, International 
Journal of Practical Theology, v. 7, No. 1, Jan 2003, 39-59. 
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redefinition,” and without this redistribution of power a theological monopoly and 
political-economic monopoly of the status quo” would be fortified.5 The oral expression of 
suffering individually and communally, through such means as individual laments and 
communal laments, brings healing and surrender to God, and only through such surrender can 
“praise and acts of generosity” be engendered, thus leading to just peace.6 Therefore, the 
specific social function of laments shall also be emphasized in the study.  
 
Comparative Method  
 
The immense time span between the ancient Near East and now renders it nearly 
impossible for the modern scholars, to understand intrinsically the concepts, word meaning, 
and terms of the ancient cultures. In a comparative study, scholars place two different cultures 
close together, related “in time and space,” in order to better reconstruct “the behavior, the 
belief, values, and worldview of the people” in each culture.7 By viewing the Hebrew Bible 
against the background of the ancient Near Eastern literature, greater depth can be gleaned 
                                                 
5
 Walter Brueggemann, The Costly Loss of Lament, JSOT 36(1986)57-71. 
 
6
 Ibid., 58. 
 
7
 Walton, Ancient Near Eastern Thought and the Old Testament: Introducing the Conceptual  
World of the Hebrew Bible, 18. 
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from its pages. For instance, through an understanding of the temple’s importance to both the 
deities and the ancients in the context of the Near Eastern world, we gain understanding of 
the importance of the temple of Jerusalem to the LORD and to the Israelites.  
From the 1950s, scholars gained interest in contrasting Ancient Near Eastern laments 
with the book of Lamentations.
8
 By pursuing an understanding of historical and cultural 
backgrounds in the ancient Near Eastern city-laments, scholars can form clearer 
understandings of the meaning of Lamentations in the Hebrew Bible. In order to benefit 
through comparison with ancient literature, biblical scholars must consider the following 
criteria: the proximity of time and space, transmission of the culture, and such literary issues 
as genre and structure.
9
 In this study, two Sumerian city-laments are set in comparison with 
Lamentations. While the Hebrew Lamentations are generally dated around the sixth century 
BC, the Sumerian laments may have been composed as early as the beginning of the second 
millennium BC. Although separated by a great gap of time, the space propinquity of these 
two ancient literatures renders them very suitable for comparison. Regarding then the 
transmission of culture, the fathers of the Israelites were also under Babylonian captivity, 
10
 
                                                 
8
 D. R. Hillers, Lamentations: A Commentary (New York, NY: Doubleday, 1992), 32. 
 
9
 Ibid., 21. 
 
10
 2Kings 17, 24-25. 
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thus leading to the very real possibility of contact and cross-influence between the two 
chronologically disparate cultures. Finally, the literary genre and the knowledge of genre 
mechanics represented in the ancient Near Eastern settings are crucial to understanding of the 
authors’ intentions.11  
Regarding the limitations of the method, John H. Walton reminds his readers that that 
despite the similarities between the Bible and Near East literatures, each retains its own 
uniqueness through its literary content. Sometimes there are “similarities at the surface, but 
differences at the conceptual level and vice versa,”12 leading to nuances within the similar 
texts which continue to challenge scholars. In addition to the nuances within the similarities, 
Walton notes that some differences between the literatures are made by means of contrast; for 
example, in the book of Job, the explanations for the sufferings of Job’s friends are set up in 
contrast to Job’s perspectives.13 Moreover, some elements in one culture might be borrowed, 
transformed, and given different meaning in another culture and therefore, similar elements 
may necessitate distinct explanations.
14
 Such nuances are critical to a fruitful comparison. 
                                                 
11
 Walton, Ancient Near Eastern Thought and the Old Testament: Introducing the Conceptual 
 World of the Hebrew Bible, 22. 
 
12
 Ibid., 27. 
 
13
 Ibid., 23.  
 
14
 Ibid., 27. 
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                         CHAPTER TWO 
                       SUMERIAN CITY-LAMENTS 
 
                          Introduction 
 
The fall of the Dynasty of Ur III (Neo-Sumerian, 2100-2000 BCE) caused extensive 
destruction to many cities and temples in southern Mesopotamia,
15
 seen most notably 
through the fall of the city of Ur to its eastern neighbors, Elam and Šimaški, during the reign 
of King Ibbi-Sin (2028-2004).
16
 Of the subsequent songs composed to lament the destruction 
of the cities, at least six compositions are designed as city laments in the Mesopotamian 
Literature.
17
 In this thesis, two of them are used in comparison with the biblical 
Lamentations, i.e., the lamentation over the Destruction of Sumer and Ur (LSUr),
18
 and the 
lamentation over the Destruction of Ur (LU).
19
  
According to Jacob Klein, the two city-laments in commemoration of the destruction of 
                                                 
15
 K. L. Sparks, Ancient Texts for the Study of the Hebrew Bible: A Guide to the Background  
Literature (Peabody, MA: Hendrickson, 2005), 92-93.  
 
16
 P. Michalowski, The Lamentation over the Destruction of Sumer and Ur (Winona Lake: Eisenbrauns,  
1989), 1-2. 
 
17
 Ibid., 5. 
 
18
 Black, J. and etc., The Literature of Ancient Sumer, (New York, NY: Oxford University Press: 2004),  
127-141. 
 
19
 Pritchard, James B., Ancient Near Eastern Texts: Relating to the Old Testament (Princeton, NJ:  
Princeton University Press, 1955), 455-463. 
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Ur were “composed not long after the events they recorded.”20 Some debates surround the 
date of the lament, which may have been written at the beginning of the reign of an early king 
of the Isin Dynasty. Sparks, K. L. asserts that it is not easy to say when it was written, though 
the author was likely an eyewitness.
21
  
Having attempted to establish a date, scholars go on to claim two purposes of the 
laments: The first is to soothe the anger of the city-god, Nanna, in order to demolish and to 
rebuild the temple.
22
 The ancients would view the reconstruction of the temple, namely, the 
razing and removal of the temple remains, as a human offense to the patron deity of the 
temple, necessitating the composition of laments for the liturgical use of the rebuilding.
23
 
Similarly, in the Hebrew Bible, after the destruction of Jericho, Joshua pronounced an oath 
that the man who undertakes to rebuild the city of Jericho would be cursed at the cost of his 
firstborn son and youngest son (Jos 6:26, 1Ki 16:34). Therefore, it was crucial to soothe the 
patron deity of the temple before the reconstruction of temples. The second reason is to avoid 
                                                 
20
 Jacob Klein, “Lamentation over the Destruction of UR” in The Context of Scripture:  
Canonical Compositions from the Biblical World (Hallo, W. W. & Lawson Younger K., eds., Leiden: Bill, 2003), 
535.  
   
21
 Sparks, Ancient Texts for the Study of the Hebrew Bible: A Guide to the Background 
Literature, 93. 
 
22
 M. W. Green, Eridu in Sumerian Culture (Doctoral dissertation, University of Chicago, 1975), 280. 
 
23
 Sparks, Ancient Texts for the Study of the Hebrew Bible: A Guide to the Background 
Literature,93. 
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a second destruction of the city and temple in the future.
24
 Additionally, scholars agree that 
the city-laments might have been chanted in rituals alongside the sacrifice of animals for the 
reparation of a temple, as described in the Akkadian rituals text of Seleucid Uruk.
25
   
 
Genre, Literary Structure, and Themes 
 
The city-lament in Mesopotamian literature is a distinctive and unique genre, which 
bears no parallel copies in style or content in Akkadian literature.
26
 The lamentation over the 
destruction of Ur (LU) includes 436 lines and is divided into leven Cantos (kirugu, stanzas).
27
 
The lamentation over the destruction of Sumer and Ur includes 518 lines and is divided to 
five Cantos.
28
  
The theme of the city-laments centers on the fall and destruction of the cities and states, 
Ur and Sumer, and includes the abandonment of the deities, destruction driven by the divine 
                                                 
24
 Klein, “Lamentation over the Destruction of UR” in The Context of Scripture: Canonical  
Compositions from the Biblical World, 535. 
 
25
 Pritchard, Ancient Near Eastern Texts: Relating to the Old Testament, 339. 
 
26
 Green, Eridu in Sumerian Culture, 278. 
 
27
 Samuel N. Kramer, Lamentation over the Destruction of Ur (Chicago, IL: The University of  
Chicago press, 1941), 16-71. 
 
28
 Michalowski, The Lamentation over the Destruction of Sumer and Ur, 36-39. 
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decision, descriptions of the victims’ suffering, cursing of the destroying power, and the 
pleading to the deities. From one perspective, as Jeremy Black and others mention, the main 
messages of the laments could be: “the fickleness of fortune and the inherent mortality of all 
things.”29 Equally plausibly, used in the ritual of temple reconstruction, the central focus 
could be the elaborate description of disaster and suffering, which aimed to plead for mercy 
from the deities due to fear among the ancients.    
 
The City-God, Ur, and the People of the City 
 
In Mesopotamia, it was held that a deity settled in an earthly city, and was thus not only 
a divine protector of the city, but also a citizen. According to Walton, the ancients believed 
that cities had existed from before humans and were the creations of the deities for the 
deities.
30
 The city-god of Ur, Nanna, and his consort Ningal illustrate the roles of 
patron-deities, who reside in the city and plead for the city. In ancient beliefs, the celestial 
bodies were assigned to different deities. Nanna, son of the deities Enlil and Ninlil, is the 
moon-god. He is sometimes referred to also as Suen or Nanna-Suen. In addition to the 
                                                 
29
 Black, J. and etc., The Literature of Ancient Sumer, 128. 
 
30
 Walton, Ancient Near Eastern Thought ad the Old Testament: Introducing the Conceptual 
World of the Hebrew Bible, 276. 
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patron- deities, there are other deities in the laments, An, Enlil, Enki, and Niamah, who 
decide the fate of the city of Ur in order to subdue it like a submissive yoked ox, to bow its 
neck to the ground (line 54, 55, LSUr).
31
        
Regarding the metaphors of the city-god, it says that the deity “has abandoned his stable, 
his sheepfold (became) haunted. The wild ox has abandoned his stable, his sheepfold 
(became) haunted (lines 1- 2, LU).” Here, the city-god, Nanna, is depicted as a bull. Black 
and others speculate that the likeness of the crescent of a waxing moon to the horns of a bull 
could lie behind this symbol, while the depiction of a bull could also suggest agricultural 
fertility.
32
 Nanna is also represented as a herdsman tending his cows, and as the lord of all 
lands, the prince, and a shepherd (line 3, 39, 265, 267, LU). As well, Nanna in his role is 
likened to a bird, who flew its nest and did not return to his city (line 37, LSUr). Furthermore, 
in line 209 (LU), the city-god is called “father Nanna” and in line 254 of LU, the 
city-goddess is called “mother Ningal”, likening the patron-deities to parents. The deities of 
the city are likened to parents. In addition to parents, the goddess, Ningal is depicted “like an 
enemy” stood aside, and also described as a bitterly lamenting princess, who bewails her city 
                                                 
31
 An is the supreme deity, very distant from the affairs of humans. Enlil is the father of the gods,  
the head of the Sumerian pantheon, and sustains all life and the cosmos. Ibid., p.360, 362.  
 
32
 Black, J and etc., The Literature of Ancient Sumer, 145. 
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(line 254-256, LU).         
Ur is a primeval city of lordship and kingship, build on sacred ground in Sumer (line 53, 
LSUr), effecting metaphors which span the mundane and the sacred. The city is depicted as a 
sheepfold, a stable, and a cattle pen (line 1, LU; line 7, 8, LSUr). It is also depicted as a great 
charging aurochs, confident in its own strength (line 52, LSUr).
33
 Further, the poet likened 
the temple to orchards and gardens, and finally to a bright heavenly star (line 273, 429, LU). 
In LSUr, the poet depicts Ur as Nanna’s beloved city (line 374).34    
In LU and LSUr, the people are likened to a fecund ewe and a flock of sheep (line 265, 
line 30), and to cattle and cows (line 6, LSUr; line 38, LU). In addition to animals, the people 
are referred to as daughters and sons of Ningal (line 283, LU). Following the destruction of 
the city, the pastoral images are shattered, and the people are likened to potsherds (line 211, 
LU) and smashed clay pots (line 406, LSUr).       
 
Destruction 
 
“Destruction as a result of divine decision” is one of the dominant themes of the 
                                                 
33
 Sometimes the metaphors of the city and of the people are exchangeable because the city is  
anthropomorphized. 
 
34
 Nanna took an unfamiliar path away from his beloved Ur (line 374, LSUr). 
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city-laments.
35
 The gods, An, Enlil, Enki, and Ninmah decided the fate of the city of Ur (line 
55, LSUr), with destruction brought about by An and Enlil (line 21 of LSUr). They uttered 
the command to destroy the city and sent storms again and again to devastate the city of Ur 
(line 137-138, LU). In the heavens, the gods sent storms to destroy the city of Ur, while on 
the earth, the soldiers of Elam and Šimaški descended to devastate the city (lines 33, 172, 
LSUr). People were not only felled by weapons, but also succumbed to hunger, famine (line 
389, 400, LSUr)
36
 and fire.
37
 While the power of destruction was brought by the 
neighboring soldiers and the ensuing disasters, the motif of “evil storm” was chosen to 
embody the power of destruction in the Sumerian laments (line 388-392, 400-417, LU). The 
ravaging storm is personified as a servant of Enlil, who commanded the fall of Ur, and a cruel 
and malicious destroyer, who knows no parent, sibling, child, nor neighbor (lines 400-401, 
LU).  
In LU, the poet vividly describes a myriad of places, such as boulevards for 
promenading, high gates for celebrating feasts and dancing, all generally used for 
entertainment and celebration, transformed into battle fields, places of execution, and 
                                                 
35
 Black, J and etc., The Literature of Ancient Sumer, 128. 
 
36
 In Ur, weak and strong both perished in the famine (line 227, LU). 
 
37
 The old men and old women, who could not leave the house, were consumed by fire (line 239, LU). 
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crematoria (lines 213-216). He uses strong contrast to express the devastation of Ur, such that 
the readers could still hear the laughter of the people, while sensing the foul air. Moreover, 
the image is dominated with the dark-red color of blood and the light-red color of flame, the 
sounds of groaning of the dying and the cries of the fleeing reverberate through the pages. 
The poet writes of the land’s blood filling all holes like copper or tin, and as in the place 
where their mother gave birth to them, the victims lay in their blood (lines 217, 222). The 
people who were at home were consumed with fire wrought by Gibil, the god of fire, the 
purifier, relentlessly doing his work (lines 239, 241).   
After the direct human loss, “the loss of properties and fertility” is highlighted in the 
destruction:
38
 the stables were evacuated and haunted, and the poet writes, “O cow, your 
lowing does not sound any more in the stable; the stable does not cause joy to the Prince!” 
(line 38, LU) In the storehouses, abounding in the land, fires were lit and all merchandise was 
destroyed (line 240, LU). The treasures, silver and gems of the city were scattered and 
swallowed up (lines 275-281, LU), and in the field of the city there is no grain, their farmer is 
gone (line 271, LU). Overgrown with tangled weed and mountain thorn, the fields were 
devastated by the hoe and parched like an oven (lines 272-274, LU). The watercourses also 
                                                 
38
 M. W. Green, Eridu in Sumerian Culture, 296. 
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carried brackish water (line 9, LSUr). But the lament may not have born such eternal appeal 
if the poet had contented himself with physical and corporeal injury: far beyond the property 
and fertility of the land, the most treasured love within family members exists no longer. The 
mother did not seek out her child, neither did the father his wife; the wet nurse did not sing 
lullabies and neither did the child grow vigorous on the knee (line 12-13, 15-16, LSUr).   
In addition, and critical to the purposes of this comparison, the divine decrees and the 
kinship of the city are forsaken and defiled (lines 3, 18, 21, 27, 28, 99, 356, LSUr).
39
 The 
destruction of the city is equal to the destruction of the divine decrees and order of the city. In 
LSUr, the poet writes of the overturning of the appointed time, the forsaking of the 
preordained plans, and the gathering of the storms to strike the city of Ur (line 1). Next, the 
sacred rites were forsaken (line 448, LSUr) and food offerings of Ur deviated from tradition 
(lines 31, 102, LSUr). To further illustrate the destruction of the city, the poet relates a 
perversely altered universe: On that day, the heavens were darkened and rumbled, the earth 
trembled, the mountains roared; the sun laid down on the horizon, the moon laid at the zenith 
(lines 81-84, LSUr). Lastly, the poet describes the abandonment of the city elaborately. The 
father turned away from his wife; the mother turned away from her child; one turned away 
from his productive estate; the rich left his possessions (lines 95-98, LSUr). Fittingly, in LU, 
                                                 
39
 Ibid., 299. 
16 
 
 
the gods of Sumer, Enlil, Ninlil, Nanna, and Ningal, abandoned their temples (lines 1-6, 
13-16).  
In terms of reasons of destruction, generally, both in LU and LSUr, few passages are 
concerned with why the city was destroyed, why the deities wanted to ruin the city and 
whether the people offended them. It states that to the city itself, Ur was indeed given the 
lordship and kingship, but it was not given an eternal reign (lines 366, 369, LSUr). Some 
evidence of rationalization can be deducted, however, as in LU, where the god of fire was 
called “the purifier.”(line 241) In addition, the poet intones the prayer: “May every evil heart 
of its people be pure before thee” (line 433). Such references might imply that the people of 
Ur had sinned and become unclean, as the feeling of guilt and concept about sin seems to be 
universal in many beliefs. Moreover, in LSUr, the symbol of the city as a great charging 
aurochs, confident in its own strength, could indicate his tendency toward disobedience (lines 
52, 387). The supposition could thus follow that the disobedience could result from pride and 
excess confidence. In summation, the reason for the destruction could be rebellion and the 
uncleanness of the people, though such a conclusion is tenuous, referenced just twice in LU 
and in LSUr separately, and emphasized in neither.
40
  
                                                 
40
 There are different translations for these passages. 
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Mourning and Cursing 
 
In the Sumerian city-laments, the goddess, Ningal, is the chief mourner, who wept over 
her fallen city and temple. While An and Enlil, ordered the destruction of Ur, the city-goddess, 
Ningal, asserted that she did not abandon the city, and not neglect her land when the city was 
ravaged and the people were killed (line 143-144, LU). She shed her tears for the city before 
An, and uttered supplications before Enlil (line 145-6, LU).
41
 Ningal mourned for her 
destroyed city and resting house, and cried, “Alas, my city,” “Alas, my house” (Line 261-264, 
LU). In addition to Ningal, in the third and fourth Cantos of LSUr, Nanna, Enlil’s noble son, 
also mourned and cried for his city of Ur to his father, “O Enlil, why have you turned away 
from Ur, the city that was built to you?” (line 342, LSUr) Significantly, in LSUr, Nanna took 
the mourning role of Ningal in LU and is described as a god, who can weep, feel grief and be 
distraught (lines 340, 372, 449, LSUr). However, as the judgment of the assembly could not 
be rescinded, Nanna finally left his city grieved and distraught (lines 371-372, LSUr), 
whereas Ningal, the patron goddess, insisted on staying and continuing to mourn. In LU, 
                                                 
41
 Even in return for their rejections, Ningal gave them her food (line 165, LU). 
18 
 
 
Nanna is described as a deity, whose penetrating gaze can search even the bowels (line 
432)and whose abandonment of the city of Ur was in keeping with the other deities, while 
Ningal is depicted as a merciful goddess, who refused to forsake her land (line 143, 144; LU).  
In addition to mourning over the destruction of Ur, the destructive power, the evil storm, 
is cursed. In LU, the poet utters: may the storm be entirely destroyed and may it never 
recur,
42
 and LSUr, the poet expels the storm to retreat, to return to its home.
43
  
 
Prayer to the Deities 
 
In LU the lament ends with a prayer to Nanna, the patron god, expressing the wish that 
the city be restored before Nanna, and that the people of Ur make obeisance to the city-god 
with purified hearts before Nanna and be good to him in the future (lines 421, 433, 434, LU). 
While in LU, the poet says the penitential prayer to Nanna, but didn’t plead with the deities 
for the reconstruction of the city in the ending prayer, in the third and fourth Cantos of the 
LSUr, Nanna pleaded with his father, Enlil, to restore the city of Ur. He wished that the city 
of Ur, which was abandoned and all alone, would return to Enlil’s embrace (lines 352-354, 
                                                 
42
 May that stormy day, like rain pouring down from heaven, never recur (line 409, LU). That  
storm - may it be entirely destroyed (line 411, LU). 
 
43
 O bitter storm, retreat O storm, storm return to your home (lines 483, LSUr). 
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LSUr). Nanna asked for the restoration of the divine decrees (line 356, LSUr).  
At the end of the prayer from LSUr (line 493-504), the poet utters “May An not change 
the divine power of heaven, the divine plans for treating the people with justice”, and “the 
decisions and judgments to lead the people properly.” In addition to divine power and plans 
of social justice, the poet pleads for restoration of the natural order, such as regaining water in 
the Tigris and Euphrates. In the discourse, at the end of each line is expressed “may An not 
change it” to show the strength of the imploring for restoration. 
  
20 
 
CHAPTER THREE 
LAMENTATIONS IN THE HEBREW BIBLE 
 
Introduction  
 
In the rabbinic tradition, the prophet Jeremiah wrote the book of Kings, Jeremiah, and 
Lamentations.
44
 While the ancient tradition claims Jeremiah to the author of Lamentations, 
no consensus exists among modern scholars regarding the authorship. According to 2 Ch 
35:25, Jeremiah composed laments for Josiah and people commemorate Josiah by singing the 
laments in Israel, leading some scholars to claim that Jeremiah is the author of Lamentations. 
This argument would seem to lack persuasiveness. Instead, the book of Lamentations might 
be a communally composed lament. People chant laments and dirges to honor their deceased 
in Israel, as in many different cultures. According to a study of Nancy C. Lee, lament singers 
learned a fixed repertoire, but they modified the laments to suit each situation.
45
 
                                                 
44
 The LXX and Vulgate open with a superscription that indicates Jeremiah as the author of  
Lamentations. Adele Berlin, Lamentation: a Commentary (Louisville, Ku: Westminster John Knox Press, 2002), 
30. 
 
45
 One of the aboriginal Taiwanese tribes, tribe Bunun, who is renowned for their choral harmony,  
owns the similar process of composing their warrior songs. 
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The laments could be performed by a group of singers with every singer composing a 
new line as well, thus producing a communally composed song.
46
 Depending on formation 
of Lamentations, we might consider the prophet Jeremiah a poetic editor of the poetry. 
The book of Lamentations is dated to the time of the prophet Jeremiah or a few years 
later; that is, a time soon after 586 B.C, the year of the Fall of Jerusalem. The descriptions of 
the destruction are so vivid that scholars are drawn ineluctably to the clear conclusion that the 
book was composed not long after the Fall of Jerusalem and by an eyewitness.
47
 Therefore, 
the traditional opinion has some merit. However, to study who exactly is the author of 
Lamentations, much can be gained through a focus on the book of Lamentations as “a 
crystallization of fragments of poetic singers.”48 The prophet or scribe assumes the role of a 
talented poetic editor who collected these laments and recorded them in the book. 
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Genre, Purpose, and Themes 
 
Scholars follow Hermann Gunkel’s analysis, defining Lamentations as individual and 
communal laments as well as funeral songs, and categorizing the Lamentations as 
“city-lament”.49 Many individual Psalms, hymns, and laments are used in communal and 
cultic contexts and scholars agree that Lamentations may likely have been integral in 
mourning rituals just as the Sumerian laments. John J. Collins points out that the passage of 
Jer 41:5 could provide the earliest evidence of mourning rituals.
50
 Following Nancy C. Lee, 
Lamentations is divided into two genres: Dirge and lament prayer.
51
 The former “forewarns 
against or commemorates the facts of a death or destruction,” while a lament prayer serves as 
an “address to the deity for intervention for help.”52 William Lanaham concludes that there 
are five different voices present in Lamentations, constituting a kind of “unified poetic 
drama.”53 In addition to the structure, consisting of two conjoining lines related to each other 
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by form and content, the couplet is the fundamental building block of Hebrew poetry. Barry L. 
Bandstra indicates that some couplets have unbalanced lines of 3+2 word units referred to as 
“lament meters” (qinab in Hebrew), while couplets usually consist of three major stressed 
word units in each line demonstrating a 3+3 pattern.
54
 Lament meters dominate the book of 
Lamentations. 
The purpose of Lamentations is not entirely clear. Compared with the Sumerian 
city-laments, scholars agree that Lamentations has the same liturgical function, that is, to be 
chanted in the rituals for temple reparations.
55
 The canonical position of the book of 
Lamentations, which is one of the “five scrolls” in the Hebrew Bible, supports this claim as 
well. In addition, Collins notes that traditionally Jewish people used Lamentations in the 
liturgy of the 9
th
 of Ab (the fifth month) to commemorate the Fall of Jerusalem, the 
destruction of both the First and Second Temples, and the defeat of Bar Kokhba, while the 
Christians tradition similarly uses Lamentations in the Matins of Holy Week.
56
 
While the central theme in Lamentations is the same as in the Sumerian city-laments, the 
fall and destruction of the city, the cardinal themes differ greatly. Lamentations treats as 
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central such questions as the rationale behind Jerusalem’s punishment and destruction, the 
disasters in Jerusalem, confession of sin, and ultimately returning to God after lamenting.    
 
YAHWEH and Jerusalem 
 
Regarding the metaphors of God, YAHWEH is foremost depicted as a righteous judge 
who treats each person equally, no matter whether they are Israelites or Israel’s enemies. The 
poet laments that all his enemies’ wickedness may come before the LORD, and God will deal 
with them as He has dealt with him (1:22). Secondly, God is likened to a flaming fire which 
swallowed up all the dwellings of Jacob without pity (2:2, 3). A third image likens God is 
likened to an enemy stringing his bow, slaying all who were pleasing to our eyes (2:4).         
Jerusalem is represented as the footstool and the garden of God (2:1, 2:6), and also 
anthropomorphized as a former queen, a widow, and a slave (1:1). The city of Jerusalem is 
thus not only described as a place, such as cattle pen or sheepfold in LU and LSUr, but also 
as a mourner, who weeps at night (1:2). The populace of Jerusalem is called the “daughter of 
Zion,” “daughter of Judah,” and “daughter of Jerusalem.”57 However, sometimes the 
“daughter of Zion” is also translated as the city of Jerusalem/Zion as well likely resulting 
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from the personification of the city of Jerusalem in biblical literature. In the Hebrew Bible, 
Jerusalem and the Israelites are interchangeable epithets (Isa 62), as the name Israel is the 
second name of Jacob, the collective name of the Israelites. Further, the princes of Jerusalem 
are likened to a deer that finds no pasture (1:6), and the people likened to precious fine gold 
(4:1, 2). Most striking are the metaphors attached to the abandoned people, bemoaned as 
grapes in the winepress trampled by the LORD (1:15), scum and refuse among the nations 
(3:45), a bird hunted by enemies (3:52), heartless ostriches in the desert (4:3), pots of clay 
(4:2), and likened to unclean and leprous people (4:14, 15).  
 
Destruction 
 
The destruction of Jerusalem in Lamentations had been decreed by God generations 
prior to the event (2:17), such that through His wrath God is fulfilling His Word. Notably, He 
performs the destruction Himself. While in LU, the destructive power descends in the form of 
the malicious storm, in Lamentations righteous God personally performs the destruction 
through fire, net, and the cloud of His anger. The poet uses the word of “fire” four times as a 
tool of destruction. From on high God sent fire to punish His people (1:13); God burnt in 
Jacob like a flaming fire (2:3); God poured out his wrath like fire (2:4); God kindled a fire in 
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Zion (4:11). In addition to fire, God spread a net for Jerusalem (1:13) and God separated 
Jerusalem from Himself with the cloud of His anger, which covered God and let no prayers 
through (2:1, 3:43-44). In LU, the storm is depicted as evil and relentless, whereas God is 
righteous (La 1:18), and with great love and compassion (La 3:22). Therefore, in 
Lamentations no cursing is directed at the destructive power, as in the Sumerian city-laments.   
Regarding the description of destruction, it emphasizes degradation of relationships 
coupled with shame in Lamentations. Jerusalem is deserted and becomes a widow (1:1). 
Jerusalem was betrayed by her friends and they become her enemies (1:2). The daughter of 
Zion has lost all her splendor (1:6) and has to endure the laughter of her enemies (1:7, 2:15, 
16, 17). Clapping their hands at the Israelites, their foes scoff and shake their heads over the 
destruction of Jerusalem. Jerusalem was despised (1:8, 11). All her enemies were happy and 
rejoiced at what God had done to Jerusalem (1:7, 21). The poet bemoans that he/she 
himself/herself became a laughingstock of all his/her people, who mocked him/her in song all 
day long (3:14, 63). Nevertheless, in a paramount deviation from the world views, the poet of 
Lamentations abjured the faulting of others for sin of the Israelites, which caused the gloating 
of the enemies and the exaltation of them by God (2:17). Furthermore, related to the shame of 
Jerusalem is uncleanness and nakedness (1:8, 9; 4:21).
58
 Jerusalem became unclean and is 
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like a leper, among her neighbors (1:17, 4:15), and her citizens were viewed as scum and 
refuse among the nations (3:45), defiled with blood (4:14). Related to the degradation of 
relationship, the issue of rest is focused on as well. Like a deer finding no pasture, the princes 
of Zion, in weakness fled before the pursuers (1:6). Judah could not find her rest (1:3). In her 
heart, Jerusalem was disturbed (1:20). The poet cried out to the LORD, “those who pursue us 
are at our heels; we are weary and find no rest” (5:5).  
Secondly, the destruction of worship and priesthood, which is connected with the 
relationship to God, is also underlined. The appointed feast, alter, sanctuary, and rites of 
Jerusalem are forgotten and forsaken (1:4, 2:6).
59
 Similarly, the law was no more and there 
were no longer visions from the LORD (La 2:9). The dysfunction of the priesthood is 
highlighted. The prophets’ false oracles and misleading visions were unable to expose the sin 
of Jerusalem and thus failed to avoid the impending captivity of Jerusalem (2:14). The 
kingship and priesthood are therefore spurned by God (2:6), and the priests were shown no 
honor and the elders no favor (4:16). The descriptions additionally detail the destruction of 
the building of the temple of Jerusalem, such as its walls and gates.
60
 Without the temple and 
the rites, the Israelites lost their access to the presence of God.    
                                                                                                                                                        
 
59
 He has handed over to the enemy the wall of her palaces; they have raised a shout in the house  
of the LORD as on the day of an appointed feast (La 2:7). 
60
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In terms of reasons of destruction, unlike in the Sumerian city-laments, Lamentations 
renders explicit the reasons resulting in Jerusalem’s tragedy: it is Jerusalem’s sin which 
caused the destruction of the city and the temple. The poet claims that the LORD has brought 
Jerusalem grief because of her many sins (1:5). Jerusalem has sinned so greatly that the 
LORD has handed her over to those she cannot withstand (1:8, 14). Jerusalem’s reaction 
demonstrates the inner turmoil of its inhabitants, who clearly confessed that the Lord is 
righteous, yet rebelled against the command to cause the disaster (1:18). 
 
Mourning 
 
While in Sumerian texts the mourner is the patron goddess or god, in the Hebrew 
Lamentations the mourner is the personified city, Jerusalem. The composer describes 
Jerusalem as a mourning woman. For Jerusalem’s destruction, for her becoming a slave, for 
her becoming a widow, she wept bitterly at night and tears were upon her cheeks (1:1, 2). In 
addition, just as Sumerian laments personified the desolated gates and roads, in Lamentations, 
the roads, rampart, and wall are also personified (Lam 1:4, 2:8).
61
 The roads, rampart, and 
wall in Jerusalem are all mourners. 
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Prayer to YAHWEH 
 
Unlike the supplications clustering at the end of the text in LU (line 418 - 436), the 
lament prayers in Lamentations, which utter supplication for the intervention of God, occur 
throughout the text (1:9, 20, 22; 2:20; 3:19, 23, 43-66; 5:1-22). In Lamentations, mourning 
for the destruction, the lament prayer for God’s intervention, and confession of sin intertwine. 
In her prayers, the poet underlines the importance of looking ( har)). Jerusalem pleaded to 
God to look on her affliction, on her insult, on her torment, and on her whom He had afflicted. 
Jerusalem mourned four times in Lamentations, “Look, O LORD!”(1:9, 11, 20; 2:20) She 
also requested all the people in Jerusalem and those who passed by to pay attention and to 
look on her, to investigate whether there is any suffering like the suffering, which was 
inflicted on her (1:12, 18).    
In addition to looking, the poet stresses remembering (rkz))  in his imploration. For 
example, in the days of Jerusalem’s affliction and wandering, Jerusalem remembered all the 
treasures that were hers in the days of old (1:7). One of the reasons for her fall is that 
Jerusalem did not consider her future, her lack of foresight bringing about such penury that 
her filthiness clung to her skirts (1:9). The poet cries in distress to God that He has not 
remembered His footstool in the day of anger (2:1). The poet pleads with God to remember 
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what has happened to Jerusalem (3:19; 5:1). 
The poet implores YAHWEH not only for the restoration of Jerusalem, but also revenge 
for the Israelites (3:59) and their returning to God (5:20). 
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CHAPTER FOUR 
COMPARISON 
 
Temples/Cities 
 
In the Western World today, temples are dually designed to provide religious people with 
a place to worship and to engender fellowship with the deities and one another. By contrast, 
the primary purpose for temples in the ancient Near Eastern world was to accommodate 
deities with a place to settle and find rest. As the dwelling place and estate of a god/goddess, 
the temple is the site of religious rituals as well.
62
  
Additionally, temples are built as monuments to great deeds of the deities and as such 
fulfilled a further function via their “sacred status as portals through which the gods 
traversed.”63 The Akkadian epic of creation (Enuma Elish) relates a divine version of this 
tradition. Marduk has solved the conflict between the gods and saved the lower gods lest they 
be annihilated by the head of pantheon, Tiamat. In addition to rescuing the lower gods, 
Marduk created the universe and human beings to take on the labor of the lower gods. To
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express their deep gratitude, the gods erected the city of Babylon and bestowed it to Marduk 
as a place of rest after his successful resolution of the celestial chaos.
64
  
Similarly, the Israelites endeavored to build a dwelling place for God, who rested on the 
seventh day after he has finished His creation (Gen 2:2-3). According to God’s words to the 
Israelites: “Where is the house you will build for me; and where will be my resting 
place?”(Isa 66:1) The Israelites viewed the temple as a resting place of God as well. Again, in 
Gen 28: 12-13, on the way to Paddan-Aram, in the night Jacob dreamed of a ladder set up on 
the earth, and the top of it reached to heaven; the LORD stood above it and blessed him. The 
Israelites viewed Bethel not only as a sacred place, but the gate of heaven. In contrast to the 
meaning of sanctuary in Christianity, which allows followers to worship God and pursue 
communion with Him everywhere, in Israel, only one visible place of worship and sacredness 
is emphasized (Dt 12:5), in keeping with the tradition of temples in the ancient Near East. In 
summary, the Israelites and their neighbors shared a similar ideology about temples. To the 
ancients, temples are the deities’ houses, providing them with rest, and are sacred by dint of 
the deities they house.       
Moreover, to the ancients, the sacred temple is not only for the deities to rest, but also 
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represents a model of the ordered cosmos.
65
 The parallelism in the cosmology texts, such as 
the Enuma Elish, and the Sumerian temple building texts, reflect that the temple and cosmos 
are closely related in the ancient world.
66
 Indeed, for the ancients, the demolition of a city 
and temple indicates the destruction of the cosmic order, the divine power of heaven, and 
divine plan for social justice. To the ancients, the abandoning by the patron god/goddess of 
the city meant not only the collapse of their houses and nations, but the collapse of the whole 
universe. By contrary, to the Israelites, the poet insists that “You, O LORD, reign forever, 
your thrones endures from generation to generation.”(La 5:19) YAHWEH, the patron deity of 
Jerusalem, is still on His heavenly throne, although Jerusalem was demolished. The divine 
power in cosmos and the divine plans for people are still in charge and not changed. The 
abandoning by God of the city of Jerusalem meant the collapse of Israelites’ morality (La 
4:13) and exposure of their wickedness (La 4:22), instead of collapse of the whole universal 
world.   
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The Deities and YAHWEH 
 
Scholars generally agree that for the people of ancient Mesopotamia, life was 
inseparable from religion. The distinction between sacred and secular was nonexistent, 
replaced by the physical and spiritual dichotomy.
67
 As in the myths of the Greek, in the 
ancient Near East the deities exist in a family context, such as parents, and are born or 
engendered. For example, Enki, the third of the three most important gods after Anu and Enlil 
in Mesopotamian literature, was begotten by a wild bull in Enki and the World Order.
68
 The 
deities also belong to a hierarchy comprised of a primordial and supreme god, and many 
inferior gods according to their orders. Next, the deity in the ancient Near East has its 
function; Anu, for example, the head of the Mesopotamian pantheon and the god of winds 
and the weather grants kingship in the human realm and appoints the deities to their 
positions.
69
 Outside of their family circles, the ancient Near Eastern gods also formed divine 
assemblies, in which humans’ fates are discussed and destined, as in the destruction of the 
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city of Ur.
70
 In addition to the system of deities and their functions, the deities are patrons of 
cities, such as Enlil to the city of Nippur and Nanna/Ningal to the city of Ur.
71
  
While in the Sumerian texts, Ningal is merely the patron goddess and the mourner, in 
Lamentations, God is both the patron god of the city and the supreme deity who determined 
the destruction of the city and performed it. Unlike YAHWEH, Ningal is not the destroyer of 
the city Ur, nor is she able to save the city of Ur. God, however, has sovereignty over 
Jerusalem and is able to spare the city of her calamity. Moreover, in LU and LSUr, all of the 
superior deities who made the decision to destroy Ur abandoned the city, but in Lamentations 
God, who destined the fate of Jerusalem, remained with Jerusalem in her disaster and did not 
forsake her. 
In addition to the issue of supremacy, scholars emphasize the relationship between the 
Israelites and their God. The Sumerian deities and God have all decreed the destructions of 
the cities (2:17; line 140, LU), but in McDaniel’s view, “Ur's fate was inexorably fixed by ‘a 
set of rules and regulation assigned to each cosmic entity’, so that, innocent or not, even the 
gods’ intercession could not change the destiny which Anu and Enlil had established.”72 Yet, 
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in Lamentations, the poet claims that God’s compassion never fails and that because of God’s 
love, the Israelites are not consumed (3:22). Moreover, not only does the city of Jerusalem 
belong to God, but the poet claims that the LORD is her portion (3:24). While the love and 
compassion of God underlines the biblical Lamentations, the Sumerian literature didn’t 
ascribe to the deities any love for humans, and neither did they belong to the ancients. The 
deities in Sumerian laments operated on a separate celestial plane, and while humans often 
bore the causatum of their affairs, they were not of primary interest to the gods. 
Thirdly, the God of Israel is a moral entity and He is righteous (1:18), whereas in the 
ancient Near East the deities bore no involvement with issues of morality. In Lamentations, 
God’s just nature is made explicit; He does not approve when people crush under foot all the 
prisoners of the earth, and when they deny a man his right or subvert a man in his cause 
(3:34-36). It is thus not through aloofness but rather righteousness that God punishes the 
rebellious Israelites and also their gloating enemies (1:21-22).   
  
Confession of Sin 
 
Descriptions of destruction dominate in the Sumerian city-laments, LU and LSUr, yet 
few passages address the acknowledgement of sin. LU consists of only 2 lines for penitential 
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prayer (line 241, 433) in a text comprising 436 lines in all. In Sumerian laments, the mourner 
proclaims: “O my city which exists no longer, my city attacked without cause” (line 324, 325, 
LU),
73
 and continues to depict the city of Ur as an innocent ewe/goat (line 67, 68, 265, 266) 
and as being righteous (line 42, 122, 125).  
Whereas in the Sumerian text, “Ningal and Nanna, the deities at Ur, plead for the safety 
of Ur and affirm her innocence,” in the book of Lamentations, “Yahweh has rejected his holy 
city because of her sin and rebellion.”74 Collins’ claim that in Lamentations the confession of 
guilt is outweighed by the expression of suffering is unconvincing.
75
 In Lamentations, 
Jerusalem or the narrator confesses of her sin perpetually.
76
 First, Jerusalem confessed 
committing her sinning and rebellion (La 1:8, 14, 18, 22; 3:42). Secondly, the poet focuses on 
the sins of the prophets and the iniquities of the priests, which also contribute to the Fall of 
Jerusalem (La 2:14, 4:13). Thirdly, the people confess not only their sins, but the sins of their 
ancestors as well (La 5:7). It is clearly demonstrated that the sin of the Israelites causes the 
Fall of Jerusalem. 
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Value of the Ancients 
 
The issue of “the loss of prosperity and fertility” of the City of Ur dominates in LU, 
from line 210-282. The over 70-line elaborated description of destruction forms the crux of 
LU. In contrast, in Lamentations, the loss of relationship with God and with others dominates. 
The rebellion and sins of Jerusalem ruptured her relationship with God and engendered her 
destruction. Not only the relationship with God, but the relationship with others is lost, as the 
mourner’s friends became her enemies and her children were taken captive. In addition to 
forfeiting the relationship with God and others, Jerusalem became unclean, naked, and 
shameful.   
  
Looking( (har) and Remembering (rkz))  
 
While in the Sumerian laments, the poet comes to curse the destroying storm bitterly at 
the end of the laments, Jerusalem turns once again to her God, to the righteous Most High, in 
the regretting her sin. Her affliction and helplessness enable Jerusalem to recall all the 
treasures that had been hers in days of old (1:7), and to turn toward God for pity. While 
recalling such memories as what they have sinned against others and God, the Israelites 
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examine their behaviors and reflect on God’s great and miraculous deeds in the past, which 
would lead to personal and national resilience.  
In Lamentation, the relentless request of God and others to look ( har) and to remember 
(rkz))  is extraordinary crucial for social justice. This unceasing request is a non-violent act of 
pursuing justice, which is meted out through God’s revenge, thus evading the risk of making 
perpetrators out of victims. On returning to God and the remembering of God’s great love and 
gracious deeds, remembering that God never casts off humans forever and does not willingly 
bring affliction to the children of men (3:31,33), people maintain their unfailing hope. The 
inspiration from such hope empowers people to engage in social justice.        
 
Reasons for Similarities and Differences 
 
Despite the undeniably numerous similarities between Sumerian laments and the book 
of Lamentations, the issue of Sumerian influence on Lamentations divides scholars. For most 
scholars, the similarities between the ancient Near Eastern literature and biblical literature 
demonstrate influence by the former. First of all, in addition to shared exile in Babylon from 
the prophetic tradition in Israel, the possibility arise that Sumerian and biblical literature had 
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come into contact even prior to the period of Babylonian exile.
77
 Such contacts may account 
for the resemblance of these two literatures. In spite of the transmission of culture, in Hillers’ 
view, according to 2 Ch 35:25, there is “an ancient city-lament tradition within Israel” as 
well.
78
 Biblical books could have been influenced by ancient Near East literature, biblical 
studies still owns, in Walton’s words, the “autonomous disciplines.”79  Therefore, the impact 
of the ancient Near Eastern tradition on the biblical book of Lamentations should not be 
overemphasized.  
Additionally, in a parallel example, many Chinese Christians, borrowing from 
Confucian literature, compose their thanksgiving poems to God after having converted to 
Christianity. As a result, there are many similarities between their compositions and 
Confucian literature. Consonant to the Chinese Christians affected by Confucian literature 
today, the biblical authors were influenced by the Mesopotamian literature in the ancient Near 
East. God used Hebrew and Greek to convey his Words to the Israelites people and the early 
Christians, so it reasons that YAHWEH can also use other languages and literature types to 
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complete His work. To sum up, in Hiller’s words, “in many respects Israel’s literature is 
dependent on an older tradition, and Mesopotamian literature made a rich contribution to the 
tradition.”80  
The foundational differences between the Mesopotamian literature and biblical literature 
emerge from the monotheism of the Hebrew Bible and the polytheism in the ancient Near 
East. The ancient Near Eastern concept of the deities dominates not only the field of theology, 
but fields of culture and literature; thus the theological difference precipitates the differences 
in literatures. In addition, the parallels are not limited to these two texts. According to Hiller, 
similar parallels also exist within the Bible. For example, La 1:20 parallels to Jer 14:18 and 
Ezek 7:15.
81
 Therefore, scholars emphasize that “The interpretation of biblical features with 
the help of inner-biblical parallels should always precede the comparison with extra-biblical 
materials.”82    
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CHAPTER FIVE 
                         CONCLUSION 
 
Drawing conclusions from studying of laments, some biblical scholars considered it 
common for the victims of violence to accuse selves of sinning against God and to conclude 
the violence as their penalty.
83
 However, that conclusion is vehemently rejected in the 
Sumerian city laments, LU and LSUr. Evidence exists to support the idea of confession of sin 
is not common in the Sumerian laments. Instead of confession of sin, the lost of prosperity 
and fertility are highlighted in the Sumerian laments. As a Chinese blessing reads that “May 
there be prosperity in the nation, peace among people, and abundant offerings in family”, 
prosperity and fertility, not the relationship with God are pursued by most of the people on 
the earth. However, confession of sin and the degradation of relationship with God dominate 
in Lamentations. 
 
Social Justice 
 
Furthermore, such emphasis on confession and relationship with God contributes to
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forming of social justice. In spite of the fact that Lee argues scholars might overemphasize on 
Jerusalem’s sin and penalty in Lamentations84, this emphasis does fortify the function of 
Lamentations for public injustice. Additionally, claiming that “how the Israelites and God 
interact with each other matters decisively for Israel’s public life and destiny,” Brueggemann 
emphasizes the freedom of God and of His people does influence Israel’s fate.85 That is, 
through the opportunities of repentance and returning to God, the Israelites are able to 
transform their personal and national destiny. They are not confined to their past.  
Moreover, through the intertwinement of mourning, remembrance, confession and 
entreaty in Lamentations, pleading for the mindfulness of God engenders the true existence of 
self.
86
 The Israelites knew who they were, to whom they could return, and by whom they 
would be rescued, while Jerusalem was demolished and the whole universe seemed to 
collapse according to the worldview of their neighbors. 
In conclusion, the laments in Lamentations serve “a formal social function in a 
community by raising the voice of public justice.”87 As the previous analysis from chapter 
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four demonstrates, this social function is more evident and important in Lamentations than in 
the Sumerian laments. In the Sumerian laments, the poet doesn’t explicitly mention sin or 
transgressions, yet strongly remarks on the innocence and righteousness of the city, which 
might lead to self-righteousness and outward blame, and turn the victims to victimizers. 
Additionally, without comfort from and hope in the Most High, which is absent in the 
Sumerian laments, the mourning might turn to be the worldly sorrow, which would bring 
depression and death.
88
 Only listening to, be heard by and accepting from the righteous Most 
High that both calamities and good things come (La 3:38) imbues the mourning with meaning. 
Only meaningful mourning leads people to repent and receive restoration through God. To 
lament is the first step of empowering people to engage in social justice. Thus, in Christian 
community to teach Lamentation and promote the position of laments in ministry is radical in 
social justice movement. 
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CHAPTER SIX 
APPLICATION TO THE SITUATION IN TAIWAN 
 
In Christian communities, ministers scarcely use Lamentations or lament psalms to 
preach, but prefer to communicate uplifting and pleasant messages, instead of disturbing 
ones. Thus, Lamentations and lament psalms, which are full of weeping and repenting, 
are not much valued in ministry. Especially in Taiwan, people believe that conflict is a 
curse, not a blessing, so they tend to flee from conflict than to confront it. As a result, 
post-war trauma resulting from the 2/28 Incident
89
 is barely discussed and dealt with in 
churches, perhaps only once per year in the Memorial Day of the 2/28 Incident. 
Regarding to the post-war trauma, the dominant voice underscores forgetting and 
forgiving. People fail to understand that to lament and to recall the event is crucial in the 
trauma healing process. Because to confront the trauma is extremely painful, people 
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want to get rid of the formidable task for healing and try to neglect the history. However, 
forgetting the history merely makes people alienate each other more and more.
90
 As a 
result, the memory would have gone, yet the hatred roots deeper. According to the 
conclusion of this study, to lament is definitely the first step towards the post-war trauma 
healing in Taiwan. 
To mourn the deceased and the destruction of families, to remember and look back 
on what happened in the past, and to plead God for justice is inevitable in the process of 
reconciliation. While imploring God’s remembering and looking, people come to reflect 
on and count God’s awesome deeds and blessings in their sufferings. Through comfort 
from God and with trust in God, people are energized to move out from the status of a 
victim. People are empowered to repent their sin. Repenting of longing to imitate the 
perpetrators, thus they won’t fall into the circle of revenging. They will become a victor, 
not a victimizer.
91
   
In conclusion, via lamenting, people can overcome the post-war trauma. Pleading 
God’s looking and remembering with tears, cutting sorrow, and remorse, the Taiwanese 
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people can retrieve their dignity, creativity and resilience. It is the foundation which 
brings to true recovery and true reconciliation.            
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